This study examines the euhemeristic interpretation of Genesis 6:1-4 as it appears in Ephrem of Nisibis' Commentary on Genesis and its influence on Syriac and Ethiopic commentary traditions. I suggest that Ephrem's attempt to mitigate the angelic interpretation of Genesis 6 ironically mirrors his own angelology. The distinctive components he adds to the Watchers myth (different geography, diet, and bodies) are central virtues in Ephrem's attempt to make virginity and monasticism ideals for all Christians. For Ephrem, the angels are paradigms of these ideals, and those who achieve them become equal to the angels. Surprisingly, these distinctive components reappear in the Ethiopian commentary tradition on Genesis (andemta), but unlike Ephrem, the andemta makes the equation of Sethites with angels and monks quite explicit. Overall, this analysis between Ephrem and the andemta reveals the influence of Syriac interpretation on the Ethiopian commentary tradition as well as the centrality of angelology in the Sethite reading of Genesis 6:1-4.
Introduction
One of the earliest denials of the equation of the "sons of God" with angels in Genesis 6 comes from the Syriac writer Ephrem of Nisibis (306-373 CE). Although Ephrem denies this equation throughout his literature and often castigates those who hold it, his lengthiest rebuttal comes in his Commentary on Genesis where he not only rejects the angelic interpretation of Genesis 6 but also sets up a counter narrative that re-signifies many of the key components of the Watchers myth known from several Jewish and Christian sources, most notably 1 Enoch 6-11. It is the purpose of this paper to examine Ephrem's re-telling of this myth in order to explore his countering of a myth that he deems heretical with another myth. In particular, why does his counter myth have several vestiges of the original, and what relationship does Ephrem's re-telling of the myth have to do with his overall theology and political ideology? Even though Ephrem rejects the angelic interpretation of Genesis 6, I will suggest that his own angelology, particularly Ephrem's accentuation of angels' paradigmatic role for ideal Christian behavior, influences his re-telling and re-signification of the Watchers myth. Although this angelic and monastic interpretation of Genesis 6:2 is implicit in Ephrem, I will contend it becomes prominent in later commentaries and apocryphal stories in Syriac and Ethiopic traditions by examining the Sethite interpretation of Genesis 6:2 in the andemta and the possible Syriac influences on this modern Ethiopic commentary tradition.
The Watchers myth in Ephrem's time period
The classic telling of the Watchers myth occurs in 1 Enoch 6-11, which is known in Greek in two different recensions, Geʿez, and Aramaic fragments among the Dead Sea Scrolls. 1 In this myth, there are two strands that have been combined into one story. 2 The first and earliest strand is the Shemihazah myth (6:1-7:1c; 7:2-6; 9:1-5; 9:7-8b; 9:9-10:3; 10:9-11:2). This myth refers to a coterie of angels led by Shemihazah who descend onto Mount Hermon and swear an oath to take the daughters of humanity for their wives. Their wives give birth to cannibalistic and carnivorous giants who bring destruction upon all the earth. There are three expansions to this myth in 7:1de, 9:8 cd, and 8:3, which refer to the teaching of sorcery, herbology, and astrology by Shemihazah and the other angels. The theme of forbidden knowledge also occurs in the second strand, centering around Asael (8:1-3, 9:6; and 10:4-8) who serves as a foil to Enoch and his heavenly revelations. 3 In this tradition, Asael's teaching of metallurgy creates jewelry and weaponry and is the primary culprit for the violence that fills the earth. As a whole, this story blames the necessity for the Flood on two events: (1) the birth of giants, who are a product of illicit sex between humans and angels and (2) the teaching of esoteric knowledge.
The combination of angelic sex, cannibalistic giants, and esoteric knowledge also occurs in other versions of this myth that influenced both Jewish and Christian communities. 4 In Jubilees (known among Christians as Little Genesis) and Homilies 8 in the Pseudo-Clementines (third to fourth century CE) the angels descend upon the earth for nobler reasons. 5 Outside of the Pseudo-Clementine literature, it is difficult to know what version of this myth was known in Syria in Ephrem's time period. Though there are references to angelic sex and demonology in Jude, Justin, Tatian and the Acts of Thomas, the earliest reference to the Watchers myth in Syriac literature occurs in the work of Bardaisan (or his disciple) in the late second to early third century CE. 6 In this text, Bardaisan uses the Watchers myth as an illustration, which suggests that it was well-known to his audience and predominant in certain Syriac communities. 7 Despite the interrelation between Bardaisan and the Pseudo-Clementines and Ephrem's critique of Bardaisan in several works, he is most polemical against the version of the Watchers myth propagated by Manicheanism, which included a version of the Book of Giants. 8 For example, in Hymn 7 of Contra Haereses, Ephrem belittles the idea of God giving (lit. "pouring out") the angels semen ‫ܙܪܥܐ(‬ ‫ܒܗܘܢ‬ ‫)ܢܣܟ‬ and suggests that there would not be space in the uterus for a child ‫ܒܟܪܣܐ(‬ ‫ܐܬܪܐ‬ ‫ܗܘܐ‬ ‫ܐܝܬ‬ ‫)ܐܠ‬ that was a giant. He even accuses Mani of confusing the Watchers myth and astrology, which makes sense in light of the fact that the fall of the Watchers became associated with the seduction of the archons in Manichaean literature. comfortable using the angelic aspect of the Watchers myth than Ephrem, it also uses the story to condemn astrology (Hom. 8:9-14) and like Ephrem, seems to do so because of Bardaisan and Manicheanism. 10 If the Ps.-Clem literature utilized the angels in its critique of Bardaisan and Mani why was Ephrem against this interpretation of Genesis 6:1-4? Is it simply because he finds angel sex and giant babies ridiculous and unnatural or is there more to it? One possibility is Ephrem was simply following popular Jewish and Christian euhemeristic interpretations of this passage that were uncomfortable with humans having sex with angels. While Judaism had various strategies for discounting the angelic interpretation of the phrase "sons of God," many Christians favored reading this phrase as a reference to the "sons of Seth" (see below). 11 Ephrem follows the Christian reading strategy here, but his knowlbecause Mani 'affirmed (the narrative) concerning the giants and believed in the Chaldeans (i.e., astrology)' ‫ܕܟܠܕܝܐ(‬ ‫ܘܗܝܡܢ‬ ‫ܕܓܢܒ̈ܪܐ‬ ‫.)ܐܫܪ‬ In other words, Ephrem sees an intricate connection between Mani's myth of giants and his astrology For the text of Contra Haereses edge of Jewish interpretive strategies may have influenced some of his critique as well. 12 Nevertheless, there may be a Christological reason for Ephrem's concern that is distinctive to his polemic. In Hymn 19 of Contra Haereses Ephrem contends that if angels and other non-human beings could have intercourse, then demons would copulate with women ad nauseam and mitigate the uniqueness of the virgin birth (19.4-6). Instead, he claims it is impossible for women to give birth apart from men, which is a fact young women could easily verify. 13 Ephrem's concern here seems to be the desire to protect the distinctiveness of Jesus by highlighting the miraculous nature of Jesus' birth. In other words, divinehuman pairings have to be unnatural for the virgin birth to be a miracle, and Jesus' birth needs to be miraculous to separate Jesus from the rest of humanity. Further, the belief in the possibility of such pairings outside of Jesus could lead to idolatry by making the children of these pairings divine, which was wildly popular in the Graeco-Roman world.
Ephrem's rebuttal and re-telling of the Watchers myth
If Mani's contention is incorrect, and women did not give birth to giants via angelic sexual relations, then Ephrem had to provide a counter interpretation, not only for the phenomenon of giants, but also for the Nephilim passage in The main strategy Ephrem uses here is to equate the "sons of God" ‫ܐܠܗ̈ܐ(‬ ‫)ܒ̈ܢܝ‬ with the "sons of Seth" ‫ܫܝܬ(‬ ‫.)ܒ̈ܢܝ‬ This is a strategy he employs in other works as well (Paradise 1.11; Nativity 1.46), and it is not unique to Ephrem. For example, in the Chronicles of Julius Africanus (c. 160-240 CE), he contends that there are two different interpretations of the phrase "sons of God" in Genesis: (1) angelic or (2) euhemeristic. Julius prefers the latter and is the earliest writer to compare the "sons of God" with the Sethites and the "daughters of Cain" with humanity (cf. Chronicles of Julius Africanus in Sync. 19.24-20.4). 16 Nevertheless, Ephrem's elaboration of the intermingling of the sons of Seth with the daughters of Cain is quite distinctive. In 6.3.2, Ephrem claims, The sons (lit. "house") of Cain were interested in neither the wealth nor the appearance of those women; they were seeking ploughmen for their lands that had been left uncultivated. Although this thing began because of the licentious and poor men-the licentious being driven by beauty and the poor being attracted to wealth-the entire tribe of Seth followed suit and was stirred to a frenzy over them. ( descendants when they tilled it. 17 Because of this second curse, the land produced "small harvests," ‫ܙܥܘ̈ܪܝܬܐ(‬ ‫ܘ‬ ̣ ‫ܗ‬ ‫,)ܥ̈ܠܠܬܐ‬ which made the Cainites malnourished and without strength (6.5.1). The Sethites, on the other hand, lived on a verdant mountain close to Paradise. As a result they were healthy and strong (cf. 6.5.1 and Paradise 1.10-11). 18 If the Sethites sired children with the Cainites, then the Cainites would have "ploughmen for their barren lands" ‫ܗܘܝ(‬ ‫ܕܒܝܪܢ‬ ‫ܐܠ̈ܪܥܬܐ‬ ‫ܗܘ‬ ‫)ܐܟܪܐ‬ due to the strength and stature of the Sethites. Thus, it is the stature of the "powerful sons of Seth" ‫ܚܝܠܬܢܐ(‬ ‫ܫܝܬ‬ ‫)ܒܢܝ‬ that produced the "mighty men/giants of renown" ‫ܕܫܡܗ̈ܬܐ(‬ ‫)ܒܓܢܒ̈ܪܐ‬ which is Ephrem's explanation for how giants came to be born from the small race of Cainites (cf. 6.5.2-6.6.1). 19 The consequence of this action affects the Sethite women as well. In 6.3.3, Ephrem lays out their downward spiral:
Because the sons of Seth were going into the daughters of Cain, they turned away from their first wives whom they had previously taken. Then these wives, too, disdained their own continence [lit. "their own preservation"] and now, because of their husbands, quickly began to abandon their modesty, which up until that time they had preserved for their husband's sake [or "alongside their husbands"]. also set aside their commitment to virginity and adorned themselves with jewelry similar to the daughters of Cain. By eschewing their modesty, the Sethite women put themselves on par with the Cainite women so that all flesh became corrupted ‫.)ܚܒܠ(‬ Ephrem also refers to the joining of the Sethites and Cainites in his commentary on Gen 4:18-24. In 4.3.2-3, Ephrem refers to Lamech's killing of Cain as part of his solution to force the Sethites to intermingle with his descendants so his line would not be cut off. 20 The second phase of Lamech's plan was to adorn his daughters and have them seduce the sons of Seth:
Their daughters then adorned themselves for the sons of Seth, and Jabal enticed them with the choice portions of the flesh of animals and Jubal captivated them with the sweet sound of his lyres. Then the sons of Seth yielded and, because of these things, they forgot that noble covenant that had been established by their father and they came down from their place, for it was higher than where the descendants of Cain dwelt. Although Ephrem ignores the theme of astronomical knowledge, forbidden knowledge may still play a role here. Instead of the creation of jewelry being forbidden knowledge an angel provides, now it is the jewelry by the daughters of Cain that tempts the sons of Seth to inquire about hidden knowledge. Since God gave antediluvian humans only plants to eat, presumably eating meat was sinful, and the combination of singing, musical instruments, and jewelry was often thought of as a catalyst to debauchery. Elsewhere Ephrem In other words, they both had the same source text. Another possibility is that Ephrem is familiar with different interpretive strategies of this story in Christian (sons of God = sons of Seth) and Jewish communities (garden = God's mountain) and chooses to combine them while rejecting the aspects of the Watchers myth that could encourage Manicheanism. The latter seems the most likely. Despite some overlaps with the Watchers myth and other interpretations of it, Ephrem has several distinctive additions as well. The dichotomies between poverty and wealth and mountains and valleys as well as his emphasis on modesty and adornment are significant themes throughout Ephrem's writings. His expounding of these themes in other places should provide a clue to the importance of their placement in Ephrem's re-telling of the Watchers myth.
Many Syriac and Ethiopic commentators and stories, likely influenced by the

The Watchers myth and Ephrem's angelology
Striking parallels become apparent when one examines Ephrem's angelology. For Ephrem, angels had a different body than humans altogether, which is one reason copulating with humans would have been impossible (Paradise 6:24.1). 24 Instead of corporeal bodies, angels have bodies of fire and spirit (Faith 10:9), which is an assessment one also finds in Homily 8.18 of the Pseudo-Clementine literature. 25 As with much of Ephrem's terminology "fire and spirit" is also symbolic and can refer to "hidden, spiritual reality" in general. 26 Like God, the true nature of angels can only be "perceived by the 'luminous eye." 27 This is a kind of "inner eye" that allows one to see the spiritual realm behind reality and read correctly "God's types and symbols in Scripture and Nature." 28 Hence, those with the "luminous eye" to perceive the true nature of angels would never assign sexuality to the angelic body. The angelic body was also a virgin body, which is another key feature of Ephrem's angelology. The virginity of angels is undoubtedly influenced by Jesus' statement that Christians at the resurrection will not be concerned with mar- sexual intercourse ‫)ܩܕܝܫܐ(‬ and was also a key term for Christ. 32 Similarly, as early as Aphrahat an ideal Syriac Christian inspired toward classification as a ‫ܩܝܡܐ‬ ‫,ܒܢܝ/ܒܢܬ‬ which is a phrase notoriously difficult to translate. Although this phrase often denotes an ascetic elite it can also refer to all Syriac Christians. 33 One interpretation of how one achieved this position was by making "a vow, either of bthuluta 'virginity'," or of qaddishuta "sexual abstinence in marriage"-"a vow which was probably made at the same time as baptism when this took place in adulthood." 34 In other words, "the bnay qyama would appear to be a group of people who led some form of consecrated life and whose common denominator was probably the fact that they had all undertaken a vow of chastity." 35 Celibacy was taken for granted as the ideal, even if only the elect few actually practiced it. Virginity was necessary for two reasons. First, an ideal Christian was the bride of Christ and Christ was the Bridegroom ‫.)ܚܬܢܐ(‬ This was a favorite title among Syriac ascetics, but it was also a key metaphor for baptism. At baptism, one married Christ and received the two-fold crown traditionally received by brides on their wedding day (Epiphany 11.1). 36 Second, since Adam and Eve were both virgins in Paradise, those who wished to re-enter eschatological Paradise had to remain sexually abstinent. 37 The relationship between this ideal and angels is obvious from Ephrem's Hymns on Virginity. In 1.8, Ephrem calls virginity the "dear friend of the Watchers" and contends that when it "takes flight, the companion of demons enters: desire, which is the hatred of virginity." 38 Furthermore, Ephrem calls angels a hermit's closest friend (S. Erem 161-68). 39 Because angels exist in a state without marriage, they are the archetype for virginity and as such the paradigm for the ideal Christian. Thus, the Old Syriac of Luke 20: [35] [36] claims that those worthy of the coming kingdom and of resurrection do not marry, nor can they die, "for they have been made equal with the angels" ‫ܕܩܝܡܬܐ(‬ ‫ܒܢܝܐ‬ ‫ܐܝܟ‬ ‫ܡܐܠ̈ܟܐ‬ ‫ܥܡ‬ ‫ܓܝܪ‬ ‫ܠܗܘܢ‬ ‫,)ܐܫܬܘܝܘ‬ which is a much stronger equation of the celibate with the angels than the Peshitta, "for they are like angels" ‫ܓܝܪ(‬ ‫ܐܢܘܢ‬ ‫ܐ̈‬ ‫ܡܐܠܟ‬ ‫ܐܝܟ‬ = ἰσάγγελοι γάρ εἰσιν). 40 Syriac ritual takes this metaphor a step further. In baptism, Ephrem claims that Christians "put on the Watchers in the waters" (Epiphany 4:8) and at the Eucharist, Christians become angelic beings "by means of Fire and Spirit" (Faith 10:9). Thus, Ephrem sees ritual as transforming all Christians into angelic beings and helping them achieve the ascetic ideal of wakefulness, singleness, and chastity. 41 Finally, for Ephrem, angels are role models for right belief and practice. 42 Unlike Mani, they do not push the boundaries of what can be known and do not pry into divine mysteries (P. Ref. 1). 43 Thus, as mentioned above, the highest praise of angels is silence. Like the angels, the ideal Christian moves from the silence of ingratitude to vocal praise and from vocal praise to the angelic praise of silence before God's ineffable Being. 44 Silent praise enhances the luminous eye ‫ܫܦܝܬܐ(‬ ‫)ܥܝܢܐ‬ of faith, which is able to perceive the symbols God has placed in the Bible and nature without making them lose their paradoxical nature by truncating the divine mysteries. 45 Having established the corollary between Ephrem's angelology and ecclesiology, the influence of Ephrem's angelology on his re-telling on Genesis 6:1-4 becomes quite clear. First, regarding the euhemeristic interpretation of angels, Ephrem's use of this interpretive strategy subtly attempts to provide the "right" interpretation of angels and mitigates against the angelic interpretation of Mani and others, whom Ephrem believes pushes the boundaries of knowledge. 46 In other words, it is the "luminous eye" that sees the symbolic relationship between the children of God and the children of Seth and it is the prideful eye that attempts to pry into the divine mysteries of the heavenly realms. As mentioned above, astrology and the divinity of Christ seems to be the main concern here. Furthermore, the enticement of the Sethites by the inventions of Jabal and Jubal also plays into the theme of forbidden knowledge. Although Ephrem ignores the astronomical component in the Watchers myth, he still is concerned with the allurement of knowledge beyond what is necessary and the problem of enhanced beauty through adornment.
Second, although Ephrem's re-telling of Genesis 6:1-4 does not mention the ideal of virginity directly, it does emphasize the problem of sexual depravity along with the temptations of gluttony, greed, and avarice. One of the distinctive features of the Sethites before their intermingling with the Cainites was their modesty ‫,)ܟܢܝܟܘܬܐ(‬ which husbands and wives guarded together until the temptation caused by the daughters of Cain. Thus, although the Sethites were married, Ephrem depicts them as existing in a state of qaddishuta (that is, celibacy) until they desired the daughters of Cain. The danger of the Cainite women represents the danger of sexuality in general for the member of the ‫ܩܝܡܐ‬ ‫ܒܢܝ/ܒܢܬ‬ who wished to maintain their blessed state. As with the Sethites, a little sex brings about the downfall of the entire community and could potentially bring about the corruption ‫)ܚܒܠ(‬ of society as a whole. However, it was not simply the sexuality of the daughters of Cain that tempted the Sethites. Their adornment ‫)ܐܨܛܒܬ(‬ also brought about a desire for beauty ‫)ܫܘܦܪܐ(‬ and wealth ‫.)ܥܘܬܪܐ(‬ In this way, the "fall" of the Sethites is similar to Ephrem's depiction of the Fall of Adam and Eve who also lost their blessed state due to avarice ‫ܝܥܢܘܬܐ(‬ ; Genesis 2.16.2). 47 Inversely, if the Sethites had not intermingled with the Cainites, they would not have lost their powerful and large bodies and would have maintained their abode on the mountain on the border of Paradise. This location gave the Sethites a position similar to the angels. Having lost their mountainous abode, the Syriac Christian community could now only gain proximity to Paradise through virginity and through Christ.
Ephrem in the andemta tradition?
The addition of monastic and angelic components to the Sethite interpretation of the Watchers myth is also present in the Ethiopian commentary tradition known as the andemta, which flourished in the Gondarine period in the seventeenth-century CE in Ethiopia but is a product of much older traditions. The andemta of Genesis 6:2 explains the intercourse between the "sons of God" and the "daughters of Cain" in the following manner: 48
Tarik: If one enquires about this, these sons of Seth vowed saying, "We live a cenobitic life in the Holy Mountain, keeping ourselves away from women and having no marital relationship, glorying our Creator like angels saying, 'Holy, Holy, Holy'." Temporarily, they kept themselves away from women, had no marital relations so that the virtue of the angels and the sin of the evil spirits be revealed to them for they stayed in the Holy Mountain glorifying their Creator saying: Holy, Holy, Holy. One day, they saw the sons of Cain, both men and women, with aprons lashed around their waist; taking their genitals out and flirting by jumping one over the other like mare and young donkey and their bodily desires were highly aroused. Then, they said one to the other, "come and let us go down and take one for each of us from the sons of men and do as we see fit," and so they went down and remained there forever. The theme running throughout this tarik is holiness (ቅዱስ occurs 8x). Notable, for my purposes, is both the presence of the Sethites' mountainous abode as well as their activities on this mountain. They have kept themselves pure (ንጽሕ ጠብቅን) by living on a holy mountain (በድብር ቅዱስ), and exemplify this purity by reciting, "Holy, holy, holy" (ቅዱስ፤ ቅዱስ፤ ቅዱስ) before God. In other words, not only does celibacy make the Sethites like the angels, but it allows them to participate in angelic praise through the recitation of the Sanctus. Through sexual intercourse, the Sethites can no longer engage in these activities, and instead, become like a monk who loses access to his monastic abode in the mountains due to pollution from the world. Although Ephrem was quite popular in the Ethiopian tradition, as seen particularly in his attribution to the hymns to Mary (Weddāsē Māryām), it is much more likely that motifs from Syriac exegetical traditions were introduced into the andemta through Geʿez commentaries and translations of Syriac and Arabic works. This is a process of transmission that Aaron Butts has already demonstrated in several places. 50 Nevertheless, the strongest connection between Syriac, Geʿez, and Amharic regarding Genesis 6:2 comes through apocryphal tales associated with Seth, in particular the sixth-century CE Syriac work, the Cave of Treasures. Interestingly, the Cave of Treasures was traditionally attributed to Ephrem (see the colophon in B.M. Add. 25875) and alludes to Ephrem's commentary in several places. In this work, Seth and the Sethites replace the fallen angels as the true sons of God due to their purity and are given residence on a holy mountain near Eden. On this mountain, they not only hear angelic singing but participate in it and thus become "angelic people" (CT 7:5, 11:12). 51 When the music and debauchery of the daughters of Cain tempt the sons of Seth, they fall from the holy mountain and are unable to return (CT 12:7-21). Although, the Cave of Treasures is the first text to make explicit the monastic and angelic interpretation of the Sethites, one sees similar themes in the Geʿez works the Conflict of Adam and Eve (sixth century) and the Qalementos (fourteenth century), the latter of which is a conscious re-interpretation of the Cave of Treasures. Out of these works, the Qalementos is the only work where the Sethites not only participate in angelic praise, but they do so with the words from Isaiah 6:3, exclaiming, "Holy, holy, holy." 52 Because the compilers of the andemta would have known the Qalementos, it is possible that the andemta of Genesis 6:2 is primarily utilizing its re-telling of the Cave of Treasure tradition. Thus, instead of the andemta borrowing from Ephrem directly, it is much more likely that the compilers of the andemta utilized a tradition beginning with the Cave of Treasures that first become part of Ethiopian tradition in the Conflict of Adam and Eve and the Qalementos. 53 The andemta incorporated and elaborated on this tradition so that the fall of the Sethites could function as a cautionary tale for the Ethiopian monks who memorized and preserved the andemta tradition, which is particularly fascinating in light of the fact that the Ethiopian tradition freely incorporated the Enochic Watchers myth in its liturgy. For my purposes, the andemta's accentuation of the Sethites' loss of their angelic status and monastic abode is a salient illustration that makes explicit the connection between the Sethites, angels, and monasticism that I have argued is only implicit in Ephrem.
Conclusion
In his analysis of the Mekilta, Daniel Boyarin argues that midrash often "makes manifest the hidden dimensions of that mythic intertext by gathering together these fragments of allusions and figural language [of myth and earlier 'pagan' material] and reinscribing them into narratives." 54 In this regard, Ephrem's re-telling of the Watcher myth also represents a midrashic "return of the repressed." 55 Although he tries to suppress the Watchers myth, particularly its angelic components, Ephrem still contains references to adornment, esoteric knowledge, and giants, which are predominant in the mythological version of Watchers. He adds new elements as well by making the Cainites and Sethites live in different geographical locations and by giving them different diets and body structures. These dichotomies, along with Lamech's plan of adornment, allow Ephrem to emphasize avarice, gluttony, modesty, and chastity. These distinctive components appear to be influenced by Ephrem's emphasis on virginity and monasticism for all Christians, which are components that become much more elaborate in other Sethian interpretations of Genesis 6:2, particularly in Syriac, Arabic, and Ethiopic commentaries and apocryphal stories influenced by the sixth-century work, Cave of Treasures. By embodying these ideals, the Sethites becomes like angels, which are, in turn, the archetype of Christian virginity. This direct correlation between monastic ideals and angelology permeates the re-telling of the Watchers myth in Syriac and Ethiopic traditions. In attempting to bowdlerize the angelic interpretation of Genesis 6, the Syriac and Ethiopian traditions support angelic readings of Genesis 6 of a different kind.
